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CHAPTER I
IIMTRODUCTIOIM
I. THE PROBLEM
Edmond Jacob in his Theology of the Old Testament^
maintains in his interpretation of Genesis 1:1-2 that there were
two pre-existent elements present when God began to create:
viz. , darkness and the sea. He views these two elements as
hostile forces which are only subdued by God, not created by
Him. Mn examination of the polytheistic world of the ancient
l\iear tast shows that many different causes were attributed to
many different gods. Darkness in these cultures is frequently
personified, and as a god has his own independent existence.
But does Israel share this view of many ultimate causes, or does
she believe in only one absolute cause of all things? Is it
possible that Jacob is reading into Israel's concept of creation
a pattern of thinking derived from her ancient Near Eastern
neighbors? The problem then is whether or not a careful study
of these concepts in the Old Testament would support his
contention that there are uncreated elements which are hostile
to God in the creation account. It is the purpose of this paper
to make a careful study of darkness in the Old Testament, 3nd
Edmond Jacob, Theology of the Old Testament (New York:
Harper and Row, 1958), p. l^+Q,
2attempt to ascertain whether darkness is represented in the Did
Testament as a pre-existent force, hostile to God, Or to put
the question in another form, to what extent is the Old
Testament unique in its view of darkness and dualism?
II. THE IMPLICATIONS
If a study of darkness indicates that it is a hostile,
pre-existent element in creation, then the implication is that
Genesis 1:1-2 proposes a dualistic point of view: viz. , that
there is more than one uncreated, eternal force: God and dark
ness. If, however, a study of darkness fails to indicate that
it is a hostile, uncreated elerrent, then the implication is that
Genesis 1:1-2 views God alone as responsible for all things,
including darkness. This would eliminate any possibility of
dualism in the creation account and would make God the only
cause of existing things. This non-dualistic point of view
would place Israel in a unique position among its dualistic and
polytheistic neighbors. It would be difficult to account for
Israel's view that God is the sole cause of all things by sug
gesting that it was borrowed from some other ancient Near
Eastern culture. Some scholars would propose that such a unique
view in Israel arose out of a Jewish genius for religion.
Others, however, believe such a radical departure from prevail
ing attitudes in the ancient Near East is only adequately
explained by the concept of supernatural revelation.
3The real focus of this study, then, is not primarily to
examine the motifs of darkness in the Old Testament, but rather
to see whether the passages on darkness betray any evidence of
a metaphysical dualism. Is darkness pictured as an ontological
force competing with God? Is it ever personified? Does it
appear as an uncreated element which is hostile to God? These
are the questions that will be asked as each occurrence of
darkness in the Old Testament is examined.
III. LIMITATIONS OF THE STUDY
This study is limited to one of the elements that Jacob
2
suggested was in an uncreated, hostile force. Therefore, the
implications of the findings upon the creation account must be
understood within these bounds. If darkness is found to be an
uncreated element, then a dualism in Genesis 1 would be estab
lished whether a study of the sea revealed that it, too, was a
force pre-existent to creation. On the other hand, if dark
ness is not presented in the Old Testament as an uncreated
element, then such information would support the view that no
dualism is present in the creatian account. A final word
on the concept of dualism in Genesis 1, however, would await
a similar careful study of the sea in the Old Testament,
^Ibid.
It should be noted that just such a study is currently underway
as a master's thesis at Asbury Theological Seminary by Mr. David
T. Tsumura, entitled "The Symbolism of the Sea in the Old
Testament. "
lU. STATE DP THE LITERATURE
The literature which forTs the background for the bibli
cal tradition is selected from four major cultures in the
ancient (\lear East. The main sources for understanding darkness
and dualism in the ancient world are James B. Pritchard, Ancient
IMear Eastern Texts and the Larousse Encyclopedia of Mythology .
Contributing especially in the area of Greek thought are the
Dialogues of Plato, Hesiod's Theoqony, and A Greek-English
Lexicon by Liddell and Scott, A number of other encyclopedias
have provided substantial information concerning Israel's back
ground, as well as Samuel Noah Sramer, Mythologies of the
Ancient LUorld, and D. Perry Ginn in an unpublished Th.D. thesis,
"A Cosmogony of the Old Testament ir. the Light of Its Ancient
Near Eastern Background."
When attention is shifted from background sources to the
central subject of darkness and dualism in the Old Testament,
then the scarcity of the literature is soon apparent. There is
a good deal of material on "light" and "darkness" in the inter-
testamental period and in the New Testament, but the very fact
that darkness is almost always placed opposite the concept of
5light indicates that an understanding of darkness has already
been prejudiced. In addition, there is very little written on
the concept of darkness as a subject in its own right in the Old
Testament, Two men speak explicitly on the concept: Edmond
Jacob, Theology of the Old Testament and Brevard Childs, Myth
and Reality in the Old Testament, The position taken by these
two men concerning the nature of darkness is the central focus
of this study.
However, when the other major works on the theology of
the Old Testament are examined, little or no reference to dark
ness is found. Darkness is treated in a number of encyclopedia
and dictionary articles; however, its place in the Old Testament
is usually overshadowed by references to the IMew Testament and
the intertestamental period.
A helpful source of information is found in the large
number of commentaries on Genesis. Especially useful in this
regard are E. A. Speiser, Genesis, The Anchor Bible, John
Skinner, Genesis, ICC, Herbert E. Ryle, The Book of Genesis, The
Cambridge Bible for Schools and Colleges, and H. C. Leupold,
Exposition of Genesis. Another valuable work is a monograph by
Edward J. Young, Studies in Genesis One. These with other major
commentaries on Genesis make up the bulk of the material in
print on the concept of darkness in the Old Testament. Other
commentaries on Old Testament books give little attention to
darkness as a subject unto itself.
6There is a very valuable reference to articles on Hebrew
words listed in Bibl ica and another in Revue Biblique. Both
are normally fruitful fields for the study of concepts; unfor
tunately, a careful search of these listings has failed to bring
to light any material on the Hebrew words used for darkness.
The two basic sources for the inductive study of darkness
are A Hebrew and English Lexicon of the Old Testament by Brown,
Driver, and Briggs, and Ain Englishman 's Hebrew and Chaldee
Concordance, Uith these two references it has been possible to
examine every occurrence of the Hebrew words of darkness in this
study. The Hebrew words will he included as they are pointed in
R, Kittel'e Biblica Hebraica, and any English translation will
be from the Revised Standard Version unless otherwise indicated.
V/, METHODOLOGY OF THE STUDY
Because of the nature of the subject and the scarcity of
the literature on the concept of darkness in the Old Testament,
the central focus of this investigation is on an inductive study
of the Hebrew words for darkness. In order to gain an under
standing of the attitude of Israel's "sighbcrs toward this
subject, Chapter II is devoted to illustrating the close
connection between darkness and dualism in the ancient Near East,
Four major cultures which may have exerted an influence upon
Hebrew thought are examined with regard to their understanding
of darkness. This section of the study is not intended as an
7exhaustive study of either darkness or dualism in the ancient
world, a project deserving attention in its own right, but
rather it is to serve to illustrate the prevailing attitude
toward darkness, and especially its close association with a
philosophy of dualism.
The central question for this study is closely connected
with an interpretation of Genesis 1, Therefore, Chapter III
sets forth the arguments as to whether the creation account
allows for the presence of a dualistic point of view. And as a
means of testing this matter, the subject of darkness is chosen
for a careful study. If darkness elsewhere in the Old Testament
gives evidence of the presence of a philosophy of dualism, then
this would support the contention that Genesis 1 also allows for
this point of view. If darkness fails to reflect any dualism in
the rest of the Old Testament, then this would support the
theory that God is the sole cause and creator of all things.
Therefore, the rest of this investigation is an inductive study
of the several Hebrew words for darkness.
The three major words used to convey the concept of dark
ness are treated in Chapters lU, \l, and UI respectively.
Several other words are occasionally translated "darkness," and
these are considered in Chapter UII, In each of these chapters
the precedure will be to examine each passage in the Old
Testament in which the word occurs and to attempt to ascertain
from the context whether there are evidences of a
8dualistic point of view present. The study by nature will be
somewhat repetitive, as the same questions must be asked of each
passage.
Finally, a chapter on conclusions will attempt to collect
the evidence compiled in the inductive study and attempt to
ascertain its bearing upon whether or not darkness represents a
dualistic force in the creation story.
CHAPTER II
DARKNESS AND DUALISM IN EXTRA-BIBLICAL LITERATURE
IN THE ANCIENT NEAR EAST
The difficulties posed by the existence of evil, both
moral and physical, apparently were the earliest source of
dualistic theories. It would seem that there is no acceptable
way in which good and evil can be reduced to the same source,^
However, ancient man could observe that the universe contains
good and evil; therefore, the existence of another principle,
distinct and independent of the good, was posited, Without this
independence it seemed impossible to explain how the principle
of good could allow the evil to corrupt the good works without
2
thereby participating in evil and sharing the responsibility.
Evil then attained an autonomous existence of its own and a
philosophy of dualism was born.
The classic expression of this phenomenon is seen in
Plato, The writer has Socrates in discussion with Adeimantus:
God is always to be represented as he truly is, whatever
be the sort of peotry, lyric, epic or tragic, in which the
representation is made.
Right,
And is he not truly good? And must he not be represented
as such?
"Dualism," New Catholic Encyclopedia (New York: McGraw-
Hill Book Company, 3^7), lU, 1073,
^Ibid,, V, 667.
10
Certainly.
And no good thing is hurtful?
IMo indeed.
And that uhich is not hurtful hurts not?
Certainly not.
And that which hurts not does no evil?
[\lo.
And can that which does no evil be a cause of evil?
Impossible.
And the good is advantageous?
Yes.
And therefore that the good is not the cause of all
things, but of the good only?
Assuredly.
Then God, if he be good, is not the author of all things,
as many assert, but he is the cause of a few things only,
and not of most things that occur to men. For few are the
goods of human life, and many are the evils, and the good is
to be attributed to God alone; of the evil the causes are to
be sought elsewhere, and not in him,^
In this study attention will not be focused on a philo
sophic dualism between mind and matter, but rather upon a
theological dualism concerned with two mutually hostile forces,
one the creator or cause of all good things and the other the
It
cause of all evil things,
A survey of the ancient Near Eastern world demonstrates
that the sharp lines of dualism frequently shade into a poly
theistic pluralism. In a world which needs to explain many
things, many causes may be attributed to many different gods.
Therefore, much of the discussion of the views of the ancient
B, Jowett (trans,), "The Republic," Dialogues of Plato
(New York: Random House, 1892), I, Sk3,
"Dualism," The New Schaf f-Herzog Encyclopedia of
Religious Knowledge (1950), V, 15.
11
(\)ear Eastern man concerning evil cannot be confined to a narrow
definition of dualism. Since the primary thrust of this paper
is concerned with whether the biblical record gives evidence
of something other than a single cause for all things, then
the term dualism will suffice for any system which admits more
than one cause for all things. Dualism then may refer to two
or more independent causes for forces in the universe.
It is the purpose of this section to demonstrate that
darkness is frequently associated with evil in some dualistic
systems in the ancient Mear East, It will be shown that dark
ness is often personified, and at times it appears with an
autonomous existence of its own. Darkness is pictured in some
areas as closely connected with a system of metaphysical dual
ism. It is not the purpose of this chapter to do an exhaustive
study of either darkness or dualism in the ancient Near East,
but rather to illustrate the presence of dualistic thinking in
the ancient world and also the close connection between darkness
and evil. These elements can be seen in the mythologies of
ancient Greece, Egypt, Persia, and Assyria-Babylonia,
I. DARKNESS AND DUALISM IN GREEK THOUGHT
In Greek the word S refers to a place of
nether darkness between the Earth and Hades; it is a place of
12
passage to and from Hades, In Hesiod's Theogony, however,
c. pfi^oc^ is personified as a mythical being, son of Chaos
and father of Aether and Day by his sister Night,
^
The dualism
here is not an ultimate dualism, but darkness and night are
personified as primal beings. They are certainly not simply
elements of the created order: they possess an existence of
their own.
The connection between darkness and night and evil is
also clearly indicated bv Hesiod:
And IMight bear hateful Doom and black Fate and Death,
and she bear Sleep and the tribe of Dreams. And again the
goddess murky Night, though she lay with none, bear Blame
and painful Ldoe, , . , Also she bear the Destinies and the
ruthless avenging Fates, Clotho and Lachesis and Atropos,
who give men at their birth both evil and good to have, and
they pursue the transgressors of men and of gods. . . ,
Also deadly Night bear Nemesis "Indignation" to afflict
mortal men, and af ter her Deceit and Friendship and hateful
Age and hard-hearted Strife, 7
Night is responsible for Strife, who in turn is respon
sible for further evil:
But abhorred Strife bear painful Toil and Forgetfulness
and Famine and tearful Sorrows, fightings also. Battles,
Murders, Manslaughters, Quarrels, Lying Words, Disputes,
Lawlessness, and Ruin, all of one nature and Oath who most
^H. G. Liddell and R. Scott (eds.), A Greek-English
Lexicon (Oxford: The Claredon Press, 1869)7 p. 596^/
^Hugh G. Evelyn-White (trans.), "The Theogony," Hesiod
The Homeric Hymns and Homerica (Cambridge, Massachusetts:
Harvard University Press, 191U), p. 87.
'^Ibid., p. 95.
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troubles men upon Earth when anyone willfully swears a
false oath, 9
These passages clearly picture darkness and night as
having an ontological existence of their own. They are person
ified as mythical beings and appear as responsible for several
aspects of evil in the world,
II, DARKNESS AND DUALISM IN EGYPTIAN THOUGHT
Dualism in ancient Egyptian thinking can be seen in any
of the several creation stories. One text recalls the first
creation when Atum of Heliopolis was on a primeval hillock
arising out of the waters of chaos, and there he brought the
g
first gods into being. These gods are pictured as personifica
tions of natural forces, e.g,, Atum is identified with the sun.
The gods come to have an ontological existence of their own,
and some are associated with good and some with evil. The
different gods are also responsible for tne various aspects of
nature and life, Osiris, for example, becomes known as the Good
One because of his beneficent actions toward the Egyptians,
His brother, Set, however, becomes the incarnation of the spirit
of evil, in eternal opposition to the spirit of good,'''^
Ibid., p, 97,
g
James B. Pritchard (ed.), Ancient Near Eastern Texts
(Princeton: Princeton University Press, 1955), p. 3,
^'^"Egyptian Mytholosy," Larousse Encyclopedia of
Mythology (New York: Prometheus Press, 1959), p, 19,
I'*
In addition to appearing as the eternal adversary, Set is
also a personification of darkness, drought, and of the arid
desert. He stands in opposition to the fertile Earth and life-
bringing water and light. All that is creation and blessing
comes from Osiris; all that is destruction and perversity arises
from Set.^"'"
In Egyptian thought then is found an excellent example of
the practice of the ancients of attributing different causes to
different gods. Good is attributed to Osiris, the god of the
dead, while evil is the responsibility of Set, the personifica
tion of darkness. The close connection between darkness and
evil is obvious, as well as the dualistic philosophy of positing
more than one cause for good and evil,
III. DARKNESS AND DUALISM IN ANCIENT PERSIAN THOUGHT
The sharpest form of dualism is found in Zoroastrianism,
According to the teaching of Zoroastra, there are two personal
creative forces in the world: (1) Ahura Mazad, later known as
Ohrmazd, the good spirit, the creator of gods and men and all
that is beneficial in nature, and the guardian of the moral
order of the world, and (2) Angra Mainyu, later known as
Ahriman, the evil spirit, the creator of demons and all those
"ibid
15
injurious things in nature, and the source of all evil and sin.
Thus there are two eternal, co-existing principles in the world,
one good and one evil. Both have an independent ontological
existence.
The Bundahism account of the relation between there two
forces runs thus:
Thus it is revealed in the Good Religion, Ohrmazd was on
high in omniscience and goodness, , , , Ahriman, slow in
knowledge, whose will is to smite, was deep down in dark
ness, , , , Between them was the Uoid, , , , Ohrmazd in
his omniscience knew that the Destructive Spirit existed,
and that he would attack, , , , The Destructive Spirit was
unaware of the existence of Ohrmazd. Then he rose up from
the depths and went to the border from wnence the lights are
seen, Uhen he saw the light of Ohrmazd intangible, he
rushed forward , , , he made haste to destroy. Seeing valor
and supremacy superior to his own, he fled back to the dark
ness and fashioned many demons, , , . Then Ohrmazd offered
peace to the Destructive Spirit, The offer was rejected, 1^
It is clear that the good spirit is here associated with
light, and the evil spirit is connected with darkness. Thus
there is in Zoroastrianism a sharp dualism which clearly asso
ciates darkness with the source of evil in the world,
1\J, DARKNESS AND DUALISM IN ASSYRIO-BABYLONIAN THOUGHT
Inferior to the gods but nevertheless participating in
their nature and sharing certain perogatives with them were the
�'�^"Dualism, " The New Schaf f-Herzog Encyclopedia of
Religious Knowledge, lU, 15,
^�^
Samuel Noah Kramer (ed,), My thologies of the Ancient
LJorld (Chicago: Quadrangle Books, Inc,,
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Genii, the Utukku, These forces were divided into tuo groups,
the good and the evil, and even more than the gods they played
11*
a major role in the daily life of man.
The good Genii acted as guardian spirits. They defended
the individual against evil powers, carried his homage to the
gods, and drew down on him divine favor. Invisible but omni
present, they remained at a man's side, following him in the
15
streets and into battle. This was because men were constantly
exposed to malignant forces, represented by the evil Genii.
These forces issued from a lower world and overwhelmed men with
disease, inspired them to criminal acts, and spread disunion
among families. They were rightly compared with "the storm
which breaks loose with fury in the skies," or the "rising wind
which casts darkness over the bright day."^^ They had no
respect for the gods and they dared to attack Sin, whose
benevolent light they attempted to eclipse.
The dualism of two opposing, hostile groups of forces is
readily apparent in this mythology. One group of Genii is
associated with good, and the other represents evil. They are
viewed as the causes of good and evil respectively. The
^^"Assyrio-Babylonian Mythology," Larousse Encyclopedia
of Mythology (New York: Prometheus Press, 1959), p, Sk,
�'�^Ibid,
^^Ibid.
17
connection of the evil Genii uith darkness, however, is less
clear. They are compared with winds which cast darkness over
the day, and they are hostile to the light of Sin. There is
then some association with darkness, even if it is not as
clearly spelled out as in other ancient Near Eastern cultures,
v. CDNCLUSIOIMS
The mythologies of these four major areas of the ancient
Near East clearly demonstrate the ancient custom of attributing
different causes to different gods. The philosophy of dualism
was widespead in that men did not view both good and evil as
issuing from a single source: some gods were responsible for
one and others for the opposite.
These areas also provide substantiating evidence for the
theory that darkness was frequently associated with evil.
CHAPTER III
DARKNESS AND DUALISM IN GENESIS 1
The presence of dualistic thinking in the ancient Near
East has been demonstrated, and coupled uith this the close
connection between darkness and evil in some dualistic systems.
Having surveyed the world in which the biblical literature
appeared, the question now arises as to whether the documents of
the Hebrew faith reflect a similar pattern of thinking. Is
there evidence that Israel along with their polytheistic neighbors
held a philosophy of dualism? Or alternatively, did they con
ceive of all things as having their origin in a single source,
viz. , God? Are good and evil caused by tuo or more independent
forces in the universe, or do they ultimately trace their origin
back to a single Creator?
In considering the possibility of the presence of dualism
in Hebrew thought, the passage which is of most crucial impor
tance is the creation account in Genesis 1, It is at this point
that some see evidence of more than one independent force, and
this will be the focus of this study. It is the view of this
writer that the alleged two creation accounts, Genesis 1 and
Genesis 2, are in fact two aspects of a single account, and
furthermore, that they were both penned by the same author.
These aspects of the creation story will not, therefore, be
contrasted, but rather viewed as complementary.
19
The question of the presence of any dualistic elements in
Genesis 1 is closely tied to the relationships of verses 1, 2,
and 3, There are primarily tuo uays to translate these verses,^
The first is to make verse 1 a dependent clause: "When God set
about to create heaven and earth�2 the world being then a form
less waste, with darkness over the seas and only an awesome wind
2
sweeping over the water� 3 God said, 'Let there be light,'"
This translation implies that when God began to create some
things were already in existence. The probability of the
presence of dualism is readily apparent if God is not the sole
cause of all things.
The second way to translate these verses is to make
verse 1 an independent clause: "In the beginning God created
2
the heavens and the earth. The earth was without form and
void, and darkness was upon the face of the deep; and the Spirit
of God was moving over the face of the waters, "^And God said,
'Let there be light.'" This possibility allows an interpreta
tion which makes God the creator of all things, which would
exclude any trace of dualism,
A further examination of these two possibilir.iHs is in
order,
�'�John Skinner, Genesis, I.CC, (New York: Charles
Scribner's Sons, 1917), p. 12,
^E. A, Speiser, Genesis, The Anchor Bible (Garden City,
New York: Doubleday and Company, Inc., 196^*), p, 3,
I. GEIMESIS 1:1 AS A DEPENDENT CLAUSE
20
E. A, Speiser states the case for viewing verse 1 as a
dependent clause. He believes that the first Hebrew word in
Genesis, S\ Uj V\ '"I , is in the construct state,
that is, the first of two connected forms which jointly
yield a possessive compound. Thus the sense of this
particular initial term is, or should be, "At the beginning
of , . , ," of "When," and not "In/At the beginning . , , ."
As the text is now vocalized, therefore, the Hebrew Bible
starts out with a dependent clause,-'
This translation is also defended by such well known
scholars as Rashi, Dillmann, Holzinger, Skinner, Budde, Robinson,
Albright, Simpson, Meek, and Moffatt.
According to this interpretation verse 1 is seen as a
temporal clause, and the three circumstantial clauses of verse 2
might be construed with the verb of verse 1, This
-r T
would mean that when God began His creative activity, the three-
k
fold condition described in verse 2 was already present.
It should be clearly understood that if verse 1 is seen
as a dependent clause, then the doctrine of absolute creation is
excluded from this passage. According to this construction, when
God begins to create, there is already in existence some material
"^Ibid, , p, 12,
'*Edward J, Young, Studies in Genesis One, International
Library of Theology (Philadelphia: Presbyterian and Reformed
Publishing Company, ISS'*')^ p, 6,
for which He is not responsible. This forces the interpreter,
therefore, into seeing the presence of a philosophy of dualism,
God is not the sole cause of all things.
II. GEMESIS 1:1 AS A-M i:^:CEPEr;OENT CLAUSE
Edward J. Young represents the position that verse 1 is
an independent clause. He believes that the Hebrew word
is not in the construct state, but the absolute
state. Thus it is a complete sentence in itself. "In the
beginning God created the heavens and the earth. "^
This construction is also defended by such men as
Delitzsch, Uellhausen, Gunkel, Procksch, Eichrodt, Zimmerli,
von Rad, Ryle, and Leupold.
This understanding of the text makes verse 1 a broad,
general declaration of the fact of creation, and connects the
three circumstantial clauses of verse 2 with the verb
in verse 3. "UJe may then paraphrase, 'At the time when God
said, "Let there be light," a three-fold condition was in
existence, namely, etc. . . . ' "^ Uerse 2 then states the condi
tion of the earth as it was when created and until God began to
form it into the present world.
22
The possibility of the presence of dualism is excluded
with this interpretation, God is seen as the creator of all
things and the sole cause of all existing elements in the
universe.
III. DARKNESS AS REPRESENTING DUALISM IN GENESIS 1:1-3
The question is then whether verse 1 is a dependent
clause or an independent clause, with the first possibility
opening the door for dualism and the second excluding it.
Unfortunately, as Childs points out, the problem cannot be
settled solely on the basis of grammar, since both translations
7
are free from objection. Is there then some other element in
these verses that might provide a clue as to whether the author
held a philosophy of dualism?
Edmond Jacob, who would agree with Speiser concerning the
translation of verses 1-3, holds that
creation is unceasingly menaced by two forces which have not
been created by Yahweh but have simply been subjected to
him, namely darkness and the sea, residues of the chaos
which existed before creation. Darkness is a power hostile
to Yahweh, whose essence is light.
^
If Jacob is correct in his view, then the twin elements of
Brevard Child, Myth and Reality in the Old Testament,
No. 27 of the Studies of Biblical Tneoirogy (London: S.C.M,
Edmond Jacob, Theology of the Old Testament (New York:
Harper and Row, 1958), p.
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darkness and the sea would represent two uncreated forces in the
universe with an existence independent of God, This would cer
tainly imply a dualistic point of view.
This same assertion comes also from Brevard Childs, who
believes "the darkness does not belong to God's creation but is
independent of it. It cannot be understood merely as the
absence of light, but possesses a quality of its own,"
This viewpoint that darkness represents a dualistic
philosophy has not gone unchallenged by those who interpret
Genesis 1:1-3 as presenting God as the sole Creator of all
things, Edward Young, for example, can see no warrant for
Childs' statement.
It is perfectly true, as Childs points out, that the concept
of darkness does bear theological significance. It is
something else, however, to claim that here in Genesis 1:2
it is a positive something, not belonging to God's creation.
Here the darkness is merely one characteristic of the
unformed earth. IC
Young then rejects the view that darkness has independent
existence and the resultant dualistic implications.
It would appear that another stalemate has been reached
by two opposing points of view. One position, beginning with a
set of presuppositions that allows for the presence of dualism
in the creation account, sees darkness (and the sea) as
q
Childs, 0�. cit. , p. 3^.
^'^Young, Studies, in Genosis One, p. 34.
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representing an uncreated force in the universe. The other,
beginning uith a different set of assumptions regarding the
oossibility of dualism in the Genesis story, vieus darkness
(and the sea) as elements of the created order without any onto
logical existence of their oun.
However, the fact that the discussion has shifted to
specifics, namely darkness and the sea, may provide an oppor
tunity for testing the presence of dualism in Hebrew thinking.
It is a reasonable assumption that if darkness or the sea
represents a dualistic point of view in the creation account,
then it will also reflect a dualistic philosophy when it is
used elsewhere in the Old Testament. It is possible, of course,
that these elements only give the dualistic attitude of the
author of Genesis 1:1; however, it is not likely that a dualism
in so crucial a passage as the creation story would not be
reflected in other Hebrew literature as well. Therefore, it is
the purpose of this study to make a careful investigation of one
of these elements, namely darkness, with a view of ascertaining
whether or not it reflects a dualistic point of view.
The central focus of this paper then is an inductive
study of the concept of darkness in the Old Testament. In
order to understand this concept, it will be necessary to
examine the several Hebrew words which ccnvey the meaning of
darkness. Each occurrence of the word will be examined in its
context to see whether or not it gives evidence of representing
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a philosophy of dualism.
The implications of this investigation are important. If
the words for darkness picture the concept as having an inde
pendent existence, as personified, or as hostile forces in
opposition to God, then this will be good evidence for the
presence of dualism connected with darkness in the creation
story. If, however, the darkness is pictured elsewhere in the
Old Testament as simply an element of the created order without
an ontological existence of its own, then this would support the
view that the creation account pictures God as the sole Creator
of all things, and darkness is not representing a philosophy of
dualism.
If a study of the concept of darkness in the Old Testa
ment supports a dualism in Genesis 1, then it would not be
difficult to account for this philosoDhy by reference to
Israel's neighbors in the ancient Near East. Evidence has
already been presented to demonstrate the presence of a dualis
tic point of view in much of the ancient world. Israel, if she
shares this philosophy, most certainly was influenced in this
matter by the contemporary thinking of other cultures surround
ing her.
If, however, an investigation of the concept of darkness
does not support the view that it reflects a dualism, then this
would lend support to the theory that God is the sole Creator of
all things. This lack of the presence of dualism could not be
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readily explained by reference to Israel's cultural milieu.
This may be a unique element in the religion of the Hebrews, not
found elsewhere in the ancient Near East,
CHAPTER ivy
UORD STUDY OF ^
The purpose of this chapter is to examine each passage
in which V ^ -AJ occurs, with a view of determining whether
darkness is pictured as a hostile, uncreated force with the
resultant dualistic implications. The primary thrust of this
sutdy is not to examine the motifs of darkness, but rather to
discover whether it appears as an uncreated element opposed to
God.
is normally translated "thick darkness" or
"deep darkness." It appears to be a strong word for darkness,
A Hebrew and English Lexicon of the Old Testament by Brown,
Driver, and Briggs suggests it carries the connotation of a
heavy cloud,
^
The references divide themselves into two categories:
(1) physical or natural darkness and (2) figurative darkness,
I. PHYSICAL DARKNESS
Physical or natural darkness is seen (1) as characteriz
ing the presence of God, (2) as characterizing "the day of the
Lord," and (3) at Creation,
�^Francis Brown, S. R. Driver, and Charles A. Briggs, A
Hebrew and English Lexicon of the Old Testament (Oxford: The
Clarendon Press, 1907), p. 7^1,
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Darkness Characterizes the Presence of God
The first occurrence of is in the context of
Yahueh speaking to Moses on Mount Sinai in Exodus 20:21 and the
parallel passages, Deuteronomy ^4:11, 5:22. Moses has received
the Ten Commandments, and nou he approaches God on behalf of
Israel. "Moses dreu near the thick darkness O ~^ 4^ Ta| uhere
God uas" (Ex. 20:21). Here B ~) -li surrounds the presence of
Yahueh as He draus near to speak uith His servant. In these
passages darkness is not pictured as an uncreated hostile force,
but rather as signifying the actual presence of God. There is
no hint of any metaphysical dualism; if anything, the opposite is
implied, viz. , that God, as Absolute, is using one of His
created elements to characterize His presence.
In II Samuel 22:10 and the parallel passage in Psalm 18:9
David paints a graphic picture of God, uho upon hearing the
Psalmist's cry of distress, hastens to his rescue. "He boued
the heavens, and came doun; thick darkness / z} ~~) aJJ uas under
his feet." Here "thick darkness" is used as a sign of His
presence. The text does not imply any conflict uhereby God
tramples doun darkness; rather, darkness is one of the signatures
of His approaching man. No dualism is suggested. Instead, dark
ness appears as part of the created order uhich is used by God
to characterize His presence.
At the dedication of the Temple in I Kings 8 (II Chr, 6):
"a cloud filled the house of the Lord, so that the priests could
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not stand to minister because of the cloud; for the glory of the
Lord filled the house of the Lord." Here a cloud is connected
uith the glory of the Lord. Then Solomon speaks, "The Lord has
thick darkness I ^ �i ^ AJ 7i
set the sun in the heavens, but has said that he would dwell in
" (I Kings 8:12). "Thick darkness"
T
is clearly meant to be the dwelling place of the Lord, There is
no evidence that �3 ~^ A3 represents any hostile or uncreated
element. If anything, the very opposite is implied, viz. , that
darkness is a part of the created order and is used by God
without any evidence of recalcitrance. It is characteristic of
the presence of the Lord.
This same concept of thick darkness surrounding Yahweh is
seen again in Psalm 97:2, "Clouds and thick darkness
are round about him," The ancearance is of that which character
izes His presence, rather than of that which suggests a hostile
dualistic force.
Job inquires, "What does God know? Can he judge through
the deep darkness ~~) jj I ? Thick clouds enwrap him, so thatL �-' T --J
he does not see" (Job 22:13,1'*), The darkness does not appear
as an evil force that stands between God and Job, but as an
element that surrounds God. It is once more a signature of His
presence. Job's friend mocks him for thinking God cannot judge
or see through the "deep darkness." Darkness is completely
under the dominion and control of God.
The preceding biblical passages then picture darkness as
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characterizing the presence of God, There have been no indica
tions that darkness was a hostile or uncreated force opposing
Yahueh, On the contrary, darkness appears as an element of the
created order which God has chosen as a signature of His
presence. It is completely under His dominion and control, and
there are no hints of recalcitrance or dualism.
Darkness Characterizes the Day of the Lord
On the great day of the Lord, God will judge His people,
"A day of wrath is that day, a day of distress and anguish, a
day of ruin and devastation, a day of darkness and gloom, a day
the same apocalyptic day of the Lord spoken of in Joel 2:2, It
is a future day, not completely fulfilled at the Exile; it looks
beyond that to another time. The reference is, then, not just
to figurative darkness, but to physical or actual darkness. It
is a darkness used by God as His instrument. It is completely
2
under His control. There is nothing to suggest, as Jacob does,
that darkness is a hostile uncreated force striving with God,
On the contrary, God has chosen this aspect of creation as His
instrument of judgment.
Darkness at Creation
^Edmond Jacob, Theology of the Ol� Testament (New York:
Harper and Row, 1958), p, IkQ,
of clouds and thick (Zeph, 1:15), This is
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God asks Job uhere he uas uhen He laid the foundation of
the earth, and uho did he think determined its measurements,
"Or uho shut in the sea uith doors, uhen it burst from the uomb;
(to put, place, set, make). Thus God is the One uho puts the
clouds as a garment for the sea and places thick darkness as its
suaddling band. There is nothing in the text to suggest dark
ness uas an uncreated dualistic element, and there is certainly
no hint of opposition to God, God is in complete control of
creation and there is no evidence of a conflict uith hostile,
uncreated forces.
Conclusion
Darkness has been seen to be an element uhich character
izes the presence of God, uhich characterizes the apocalyptic
day of the Lord, and uhich God uses to urap the sea at creation.
At no time does darkness appear as an uncreated element in the
universe hostile to God, The passages imply no metaphysical
dualism. On the contrary, darkness is under the absolute
sovereignty of God, The logical inference from the texts is
that this is one element of the created order uhich God chooses
to use as a signature of His presence, and as His instrument of
judgment.
uhen I made the clouds its garment, and thick
its suaddling band" (Job 38:8,9). Here clouds
thick both objects of the verb Q ^
II, FIGURATIUE DARKNESS
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Darkness is used figuratively as (1) an instrument of the
judgment of God and (2) as a symbol of a spiritual condition of
man,.
Darkness as an Instrument of the Judgment of God
Jeremiah uarns Judah of the coming judgment of God,
"Give glory to the Lord your God before he brings darkness,
before your feet stumble on the twilight mountains, and while
you look for light he turns it into gloom and makes it deep
symbolizes the judgment God will bring upon His people because
of their disobedience, Ezekiel also speaks of "a day of clouds
God in scattering the Hebrews at the time of the Exile
(Ezek, 3i*:12), In both instances God is in complete control and
darkness is a symbol of His judgment upon the people of Judah,
But the judgment, which darkness characterizes, is directly
controlled by God, and there is no evidence that a hostile power
is at work, of which God assumes command for a time for His own
purposes. The texts imply no dualism. Their purpose, on the
contrary, is to state that God is in absolute control.
Darkness as a Symbol of a Spirit-al Zcr::jitisn
(Jer, 13:15). "Deep darkness" here
which symbolize the judgment of
A future reference pictures God as going to come as the
33
Redeemer of Israel. His presence is symbolized by light, while
darkness appears to symbolize the absence of his presence.
Arise, shine; for your light has come,
and the glory of the Lord has risen upon you.
For behold, darkness shall cover the earth,
and thick darkness f ^ 3 ~}-^ the peoples;
but the Lord will arise upon 'you,
and his glory will be seen upon you.
And nations shall come to your light,
and kings to the brightness of your rising (Isa, 60:1-3).
Even in this use of darkness there is no hint of a metaphysical
dualism. The absence of the presence of God is not pictured as
an independent ontological force opposed to Yahweh. It is
simply a spiritual condition of men who are living outside of
fellowship with God.
Conclusion
Darkness is used figuratively to represent an instrument
of the judgment of Yahweh and as a symbol of the spiritual con
dition of men who live out of the fellowship of God. IMo where
does darkness appear as an independent ontological force
opposed to God. iMor is darkness ever personified.
It is interesting to note that V �\ 4^. is never used
figuratively until the time of the major prophets. It is never
used in what has been traditionally considered the early
literature of Israel,
CHAPTER \J
LJORD STUDY OF
in which
mining whether darkness is pictured as an uncreated force which
is hostile to God. The question is whether darkness appears
as having an ontological existence in itself. The thrust of
this study is not to examine the motifs of darkness, but rather
to ascertain if this word implies any metaphysical dualism.
The references divide themselves into two categories:
(1) physical or natural darkness and (2) figurative darkness.
I. PHYSICAL DARKNESS
Physical darkness is seen (1) as an instrument of God,
(2) as physical blindness and (3) as without any direct stated
reference to God.
Darkness as an Instrument of God
God uses the plagues on Egypt to force Pharaoh to release
Francis Brown, S. R. Driver, and Cnarles A. Briggs, A
Hebrew and English Lexicon of the Old Testament (Oxford: The
Clarendon Press, 1907), p. ZS,
is normally translated "darkness" or "gloom."
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the children of Israel. One of the plagues God sends by the
hand of Moses is darkness.
Ihen the Lord said to Moses, "Stretch out your hand toward
heaven that there may be darkness over the land of Egypt,
a darkness to be felt." So Moses stretched out his hand
toward heaven, and there was T 77 ^ ^ %
~
~^ ^^tV] thick
darkness in all the land of Egypt threedays (Ex. 10:21,22).
Darkness is God's instrument, and it is under His absolute
control. There is no hint of an uncreated element or a hostile
force connected with darkness,
A similar reference is the darkness bod placed between
the fleeing Israelites and the pursuing Egyptians in Joshua
Zk:l.
And when they cried to the Lord, he put darkness [ ^ �i k]
between you and the Egyptians, and made the sea come upon
them and cover them; and your eyes sa^j what I did to Egypt;
and you lived in the wilderness a long time.
Again darkness is God's instrument, and it is under His
sovereign control. There is no suggestion in the text that God
used an uncreated opposition force. If anything, the text
suggests God used an element of His creation for His own
purposes.
In these passages there is no metaphysical dualism in
evidence. Darkness is not pictured as an independent, hostile
force, but rather as an element of the created order which is
under the absolute control of God.
Darkness as Physical Blindness
In a passage on the curses of disobedience, God is
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pictured as smiting men uith madness and blindness and confusion
of mind. "And you shall grope at noonday, as the blind grope in
darkness 77 ^ ^ " (Deut. 28,29). Blindness uill come
upon men as God's instrument of judgment for their disobedience.
There is no hint that the darkness of blindness has any indepen
dent existence of its oun. It is merely a condition resulting
from an action of God.
Darkness Uithout a Direct Stated Relation to God
Darkness is seen as referring to the darkness of the
earth that men encounter uhen mining. "Men put an end to dark
ness, and search out to the farthest bound the ore in gloom
[ and deep darkness" (job 26:3), The darkness is pushed
back as men press further and further into the earth. There is
no evidence that darkness is here an uncreated element or a
force hostile to God. The passage does not support any theory
of dualism.
The Psalmist speaks of the lauless uho bend the bou "to
at the upright in heart"shoot in the dark|^^
~'
(Ps, 11:2), The reference is to the darkness of nighttime.
There is no suggestion that darkness is itself evil or an inde
pendent force. It is simply a cover for the uicked. Similar
is the lack of connection betueen darkness and pestilence in
Psalm 91:6. "IMor the pestilence that stalks in darkness
, nor the destruction that uastes at noonday,"
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The writer clearly implies that trouble or difficulty may be
associated with both day and darkness. This is good evidence
that the Psalmist does not connect darkness with evil. Darkness
is not an uncreated element nor a force opposing Yahweh, It
very clearly contains no metaphysical connotations.
Darkness is equated with evening in Proverbs 7:9. There
is no hint of dualism in the text.
A comparison is made between the way of wickedness and
slippery places in the darkness in Jeremiah 23:12. One is
"like" the other. There is a mixing of metaphors in that the
spiritual way of some men is compared with the physical dark
ness. However, the darkness has no connotation of evil within
itself; it is not an independent or hostile element. The
passage does not convey any evidence of a metaphysical dualism,
IMone of these passages suggest that darkness is an
uncreated force, hostile to Yahweh, There is no hint of a
dualism that would make darkness an independent, competing power
opposing God,
Conclusion
Physical darkness appears as an element of God, as
physical blindness and as a element of nature without any
immediate direct reference to God. In none of these areas is
darkness even pictured as an uncreated element that opposes God,
There is no hint of darkness as an independent hostile force.
38
and thus no metaphysical dualism is implied, LJhen darkness is
found in close reference to God, it is His instrument and under
His complete control. Even when darkness is not directly
connected with Yahweh, there is no evidence to suggest it is
anything but an element of the created order,
II. FIGURATIUE DARKNESS
Figurative darkness may be divided into several catego
ries: (1) darkness as closely related to evil, (2) darkness as
a spiritual condition of man, (3) darkness as a state out of
favor with God, and (k) the darkness of sheol.
Darkness Closely Related to Evil
Job is perplexed at his current situation, "But when I
looked for good, evil came; and when I waited for light, dark-
between two sets of opposites: good and evil, and light and
darkness. The latter pair may be seen as symbols of the former;
force, hostile to God, Neither are light and darkness person
ified. The passage does not provide any evidence for a meta
physical dualism.
and darkness is found in Proverbs '?:18,19. "But the path of the
righteous is like the light of dawn, which shines brighter and
(Job 30:26). There is a close parallel
however, darkness does not appear as an independent
A comparison of the righteous and the wicked with light
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brighter until full day. The way of the wicked is like deep
darkness " However, even though the way of the wicked
is compared to deep darkness, the darkness itself is not an
ontological force in opposition to God. The passage does not
imply the presence of any dualistic element.
Thus even in passages where ^ is closely related
to evil or the wicked, there is no suggestion that darkness has
an independent existence or that it is hostile to God. There is
no personification of ^ �\){ ^ and no suggestion of a meta
physical dualism.
Darkness as a Spiritual Condition of Kan
Darkness is a condition imposed upon Job by God to try
him, "I am hemmed in by darkness I / tlJ K /� and thick darkness
covers my face" (Job 23:17), Darkness is an instru
ment of God and under His complete control. There is no hint
that darkness is an uncreated element which is hostile to God,
Isaiah speaks of those who refuse to consult their God
and turn elsewhere for counsel. He then relates their resulting
spiritual condition. "They will look to the earth, but behold,
^ UJ "njf gloom of anguish; and they
" (Isa, 8:22).
distress and darkness
will be thrust into thick darkness H / ^
Here darkness symbolizes the spiritual condition of those who
are not following God. There is no evidence that /~} ^ ^ ){ has
an independent existence, or that it is in opposition to God,
~\ Uj and your gloom ^7] ^ �^ ^
A similar passage in Isaiah 58:10 accuses Israel of
failure to base her conduct upon the will of God, But if men
uill call upon the Lord and change their uays, "then shall your
light rise in the darkness
be as the noonday," Darkness and gloom symbolize the state in
uhich the disobedient live; it is a condition outside the
fellouship of God, Nevertheless, darkness does not appear as
an ontological force uhich opposes God. There is no hint of
dualism in the text.
Sin and disobedience result in spiritual blindness, as
and behold darkness
in gloom
men are no longer in fellouship uith God. "UJe look for light,
LlI Tl , and for brightness, but ue ualk
P| 1 z' D % 3^ " (I3a. 59:9). Darkness and gloom
symbolize the condition of man out of harmony uith God, but
T\ 1 ^ ��] Vn does not have an independent existence of its
oun. Nothing hints at a dualistic element hostile to God. But
the eyes of
God uill deliver Israel from this condition of blindness, "Out
of their gloom |^ ^ ~1 K Cl'j and darkness|^^ ilj Tl
the blind shall see" (Isa. 29:18). The passage provides no
evidence that /flXQlis an ontological force in opposition to
God, Darkness merely symbolizes man's spiritual condition.
Darkness, as has been seen above, sometimes represents a
spiritual state of man uho is not in fellowship uith God, In
Jeremiah God asks Israel uhy she has been disobedient and not
heeded His uord. "Have I been a uilderness to Israel, or a
land of thick darkness ^ ^ 'A Oj?" (Jer. 2:31). The
question would call to mind for any Hebrew that in fact God is
symbolized as the very opposite of a wilderness and thick dark
ness. However, even though these symbols do not represent God,
they are not pictured as having any independent existence of
their own or as a force competing with God.
Thus in the passages that view as symbolic of
man's spiritual condition, there is no evidence that the further
step of personification of darkness takes place. Darkness never
appears as an ontological force that competes with God for
power. There is nothing to suggest any metaphysical dualism.
Darkness as a State Out of Favor with God
Job curses the day of his birth because of his trials.
After this Job opened his mouth and cursed the day of his
birth. And Job said:
"Let the day perish wherein I was born,
and the night which said,
'A man-child is conceived.'
Let that day be darkness!
May God above not seek it,
nor light shine upon it.
Let gloom and deep darkness claim it.
Let clouds dwell upon it;
let the blackness of the day terrify, it.
That night� let thick darkness 1'7 �1 K] seize itl
let it not rejoice among the days bf tne year,
let it not come into the number of the months"
(Job 3:1-6).
Here darkness is related to God's not seeking it. Job desires
the day and night to be outside the favor or God, Uerses 5 and
6 may be interpreted as picturing darkness as an independent
force, although it mould not necessarily be hostile to God,
Houever, the text does not demand this interpretation. Darkness
may be a symbol for a condition of something that is out of
favor uiith God,
The Darkness of Sheol
Job desires to be left alone that he might find a little
comfort, "Before I go whence I shall not return, to the land of
gloom and deep darkness, the land of gloom and chaos, where
believes, characterizes the grave and the underworld where men
go at death. However, there is no hint that darkness is an
ontological force or that it is opposing God, A metaphysical
dualism is not present.
Conclusion
related to evil, as a spiritual condition of man, as a state
which is out of favor with God, and as symbolic of sheol. In
only one reference (Job 3:1-5) is there any possibility of
interpreting darkness as an ontological force in itself, and
this passage does not demand such an interpretation. In every
other reference there is no evidence that darkness is pictured
as an independent, uncreated element which is hostile to God,
Even when darkness comes to be used figuratively or symboli
cally, it is never personified. There is no suggestion of the
(Job 10:21,22), Darkness, Job
Figurative darkness
^?3
pressnce of any metaphysical dualism.
It should be noted that never used figura
tively in the literature of the Pentateuch, joshua, and Judges,
The references are in Job, Proverbs, Isaiah, and Jeremiah; the
earliest dating by traditional scholarship would not place Job
or Proverbs before the tenth century or the period of the
united monarchy.
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WORD STUDY OF "Tl 'h
The term UJT7 is usually translated as "darkness,"
"deep darkness," "dark place," "to grow dark," or "to grow dim."
The references naturally divide themselves into tuo
categories: (1) physical darkness and (2) figurative darkness,
I. PHYSICAL DARKNESS
Physical or natural darkness is seen (1) as having its
origin in Yahueh, (2) as characterizing the presence of Yahueh,
(3) as an instrument of Yahueh, {k) as related to earth, (5) as
a hiding place, and (6) as blindness.
Darkness Having Its Origin in God
In David's Psalm in II S^f^uel 22, and in the parallel
passage in Psalm 18:12, the uriter in great distress has called
upon the Lord for help. The coming of God to his assistance is
pictured by the author.
He boued the heavens, and came down; thick darkness^ -iij
uas under his feet. He rocie on a cnerub, and fleu: he ,uas
seen upon the uings of the uind. He made darkness [J^ LL> rf\
around him his canopy, thick clouds, a gathering of uater
(II Sam. 22:10-12),
Francis Broun, S. R. Driver, and Charles A. Briggs, A
Hebreu and English Lexicon of the Old Testament (Oxford: The
Clarendon Press, 1907), p. T^k�
^?5
Darkness is pictured as being made by God and under His absolute
control. Indeed, it appears as a symbol of His presence. There
is no evidence that it is an uncreated force, hostile to God.
If anything, just the opposite is implied, viz. , that it is an
element of God's creation and is used for His purposes.
Another explicit reference to darkness as having its
origin in God is found in Isaiah k5:l. Here God is speaking
of the folly of men trying to strive uith Himself. "I form
light andcreate darkness J UJ 77^^ i make ueal and create uoe,
I am the Lord, uho do all these things," God plainly states
here that He created darkness. This imnortant verse rules out
any possibility that darkness has an ontological existence of
its oun. It is clearly a part of the created order along uith
light. This verse is even more significant in that ~^ LU Tl
is the uord used in Genesis 1:1-2 for darkness. l\iou Isaiah
uithout question makes ~^ LiJ 77 a created element, not a pre-
2
existenct, hostile elemenl^ as Jacob suggests. In this passage
the opposite of dualism is set forth. God is the sole cause
of the elements. Also of critical importance is the fact
that this reference to physical darkness appears in Isaiah,
uhich has almost all of its references to darkness in the
figurative category. While darkness is most often vieued in a
Edmond Jacob, Theology of the Old Testament (Neu York:
Harper and Rou, 1958), p. 1^*0,
figurative sense, yet the writer never loses sight of the created
character of physical darkness. Darkness never takes on an
ontological existence of its oun; it is never personified.
Physical and figurative darkness are kept distinct by Isaiah;
they do not blend into one another.
Thus some texts make it clear that God is responsible for
the existence of darkness. It is not just implied that darkness
is not an ontological force competing with God; rather, darkness
is pictured as uithout question having its origin in God, The
possibility of any metaphysical dualism is completely excluded.
Darkness Characterizes the Presence of Yahueh
Perhaps even more significant are the passages in
Deuteronomy kill and 5:20 in uhich Yahueh speaks to Israel on
Mt, Sinai wrapped in darkness, cloud, and gloom. From the midst
of the mountain out of fire, cloud, and thick darkness God
spoke. Darkness is a symbol of the presence of God. There is
no evidence that darkness has an autonomous existence apart
from God, or that it is a hostile force, f\io metaphysical
dualism is implied. If anything, the passages suggest that
darkness is a part of the created order uhich God uses for His
oun purposes.
Darkness as an Instrument of God
God is teaching Abram to depend on Him in Genesis 15 and
one of His instruments is darkness, "As the sun uas going doun,
1*7
a deep sleep fell on Abram; and lo, a dread and great darkness
^"�^ ujilj fell upon him" (Gen. 15:12). This is followed by
God's promises to Abram for his descendents. The passage
relates how God has promised certain things to Abram, and He is
teaching Abram to trust Him, God is to be trusted in all cir
cumstances, including darkness. There is no suggestion that
darkness is not under the complete control of God, or that it
has an independent existence, A group of passages picture dark
ness as one of God's instruments for delivering Israel from
bondage in Egypt. One of the plagues Moses called down upon
Egypt was that of the locusts.
And the locusts came ud over all the land of Egypt and
settled on the whole country of Egypt, such a dense swarm of
locusts as had never been seen before, nor ever shall be
again. For they covered the face of the 'uhole land, so
that the land was darkened 4^ -^7)^ lOil'^-lSa),
Darkness comes as a result of the great swarms of locusts.
Another of the plagues sent upon Egypt was a plague of darkness
refered to in Psalm 105:28, In neither place is there evidence
that darkness is an ontological force in opposition to Yahweh,
God appears completely sovereign over this element of what
appears to be a part of His creation. Then in Exodus 14:20 God
uses a pillar of cloud to shield the fleeing host of Israel from
the pursuing Egyptians. Darkness is not pictured as being an
independent force, competing with God, On the contrary, it is
under His absolute control and a part of the created order,
A number of passages connect darkness with the judgment
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of God, Amos 5:18-2D refers to the great apocalyptic "day of
the Lord" uihen all uill be judged,
LJoe to you uho desire the day of the Lord I
Why uould you have the day of the Lord?
It is darkness [7 ^ ^7J , and not light;
as if a man tied from a lion,
and a bear met him;
or uent into the house and leaned
uith his hand against the uall,
and a serpent bit him, |- _
Is not the day of the Lord darkness \ ~il UJ JjL
and not light, ^ J
and gloom uith no brightness in it? (Amos 5;18-2D)
Darkness uill characterize the judgment of God. Here darkness
does not appear as a dualistic force striving uith God, as Jacob
suggests. Instead, it is God's instrument and it is being used
for His purposes. This same theme emerges again in Amos. "'And
on that day,' says the Lord God, 'I uill make the sun go doun
at noon, and darken^ Tl LU Tl JJ^^^q earth in broad daylight'"
(Amos 8:9). God clearly states that He is the One uho darkens
the earth. The Hiph'el is used here, indi
cating causation. God caused darkness to come; He alone is
responsible for it. There is no room for a dualistic point of
vieu in this text.
Jeremiah uarns the people of Israel that if they do not
change their uays they uill fall under the judgment of God.
Give glory to the Lord your God
he brings darkness F "TJ LLlTI
before your feet stumble
Ibid.
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on the twilight mountains,
and while you look for lignt
he turns it into gloom
^ ^ (Jer. 13:16).and makes it deep darkness
Once again darkness is an instrument of God's judgment, and it
is pictured as being under His total control. In Ezekiel there
is a reference to God using darkness in judgment of the Pharaoh
of Egypt.
Uhen I blot you out, I will cover the heavens,
and make their stars dark;
I will cover the sun with a cloud,
and the moon shall not give its light.
All the bright lights of heaven
will I make dark over you,
and put darkness [ .J UJ 77j upon your land,
says the Lord God (Ezek. 32:7,8).
In neither place is there any hint of darkness as an ontological
force. God uses darkness for His purposes without any sugges
tion of recalcitrance or opposition.
Two passages speak of the attributes and activities of
God and in the process show His connection with darkness. "He
uncovers the deeps out of darkness LiJ 7^J, and brings deep
darkness ^Sl ^ O to light" (Job 12:22). God is pic
tured as completely sovereign, and there is no evidence that
darkness is viewed as having an existence independent of God,
The reference in Amos 5:18 is even stronger. "Uoe to you who
desire the day of the Lord! Why would you have the day of the
Lord? It is darkness , and not light." God is1 0777
the One who caused the day to be darkened into night. The
implication is that He alone is responsible for darkness.
50
Any metaphysical dualism is clearly excluded from this verse.
Finally, Zophar speaks of the portion and heritage that
laid up for his treasures; a fire not blown upon will devour
him; what is left in his tent will be consumed" (Job 20:26),
Again darkness is God's instrument and used for His designs.
Darkness is not seen as having its own independent existence.
ontological force in conflict with Yahweh. There are no hints
of an uncreated, hostile force, and therefore, no suggestion of
a metaphysical dualism, bod uses darkness as His instrument, and
He is always pictured as being in complete control. At times
the texts clearly indicate that He is the cause of darkness, No
where is there any evidence that darkness is anything except an
element of God's creation.
Darkness Helated to tarth
which He shall give. The reference is to precious stones or
ores mined from the earth. Here darkness results from the earth
excluding all light. i\jevertheless, darkness is still under the
sovereignty of God, and He has access to those regions. There
is no evidence that darkness has an autonomous existence; the
suggestion of a dualistic element is not present.
Darkness as a Hiding Place
God will decree for the wicked. "Utter
Thus in these passages darkness is never viewed as an
In Isaiah 45:3 God speaks of "the treasures of darkness"
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Man at times seeks out darkness as a hiding place,
thinking to escape from God. But in spite of his effort to
hide, he is not able to escape from God. "For his eyes are upon
the uays of a man, and he sees all his steps. There is no gloom
/ LiJ Tljor deep darkness |^ Jl "7 /D 15' uhere evil doers may
hide themselves" (Job 34:21,22). Houever, even uhen men seek to
use darkness as a hiding place, it never takes on an autonomous
existence.
The Psalmist describes the omnipresence of God from uhich
there is no protection.
Ldhither shall I go from thy Spirit?
Or uhither shall I flee from thy presence?
If I ascend to heaven, thou art there!
If I make my bed in Sheol, thou art there!
If I take the uings of the morning
and duell in the uttermost parts of the sea,
even there thy hand shall lead me,
and thy right hand shall hold me.
If I say, "Let only darkness |^~^ ^JTIJ cover me
and the light about me be night,"
even the darkness uiiljis not dark ' lUTiM to thee,
the day is bright as the day; '
" J
for darkness [\\ 3 ' VUTA ji) is as light uith thee
(Ps. 139:7-12). >- ^
" -J
To God darkness is as light; both are elements of His created
order, and thus both are under His control. Man cannot escape
the presence of God in either. Darkness certainly does not
appear as an uncreated force uhich is hostile to God. There is
no suggestion the uriter held a dualistic point of vieu,
Nahum paints a picture of the adversaries of God seeking
to escape from Him into darkness. "But uith an overflowing
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flood he uill make a full end of his adversaries, and uill
pursue his enemies into darkness^Tj LU 77|" (rjah, 1:8), But
darkness is under the sovereignty of Yahueh, and He is in
control there also. There is no reason to suppose Mahum vieued
darkness as an ontological force competing uith God.
In Ezekiel 8:12 the prophet relates hou God gave him a
vision of idolatry in the Temple.
Then he said to me, "Son of man, have you seen uhat the
elders of the house of Israel are doing in the dark
UJ n^AU, every man in his room of pictures? For they
y, 'the Lord does not see us, the Lord has forsaken the
land'" (Ezek. 8:12).
Apparently this is the darkness of a niding place in uhich men
do not think God sees. Houever, Ezekiel is conscious that God
does knou uhat is going on, for He has in fact revealed it to
His servant. Although idolatry is being committed under the
cover of darkness, the darkness does not contain any inherent
evil; it is not personified, nor is it seen as having an
independent existence apart from God.
Darkness is apparently used as a hiding place or a cover
for violence in Psalm 74:20, "Have regard for thy covenant; for
the darkj^' 1^ UJ Tl /iTj places of the land are full of the
habitations of violence," Houever, there is nothing to suggest
that darkness has assumed an autonomous existence, or that it
is a force hostile to God. The passage does not reflect a
dualistic point of vieu.
Isaiah speaks of those uho hide their counsel and deeds
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in the dark,
QJoe to those uho hide deep from the, Lord thj^ir counsel,
uhosB deeds are in the dark i "Tj Tl D
"
4 W
and uiho say, "Uho sees us? Ulho knows us?"
You turn things upside down I
Shall the potter be regarded as the clay;
that the thing made should say of its maker,
"He did not make me";
or the thing formed say of nim who farmed it,
"He has no understanding"? (Isa. 29:15-16).
The context shows that the author pictures God as the Creator,
and any attempt to escape His notice or knowledge is futile.
Darkness is used by some in an attempt to hide from God, but it
is not pictured as an ontological force in competition with God.
The text demands no metaphysical dualism.
Darkness as Blindness
In several references darkness means physical blindness.
David, for example, asks for God to darken^ 7) ^^^^ the
eyes of his enemies so that they cannot see (Ps. 69:23). In
this case God would be the cause of blindness and therefore, the
cause of darkness. There is no hint that darkness has any other
cause, or that it has an ontological existence apart from God.
Lamentations 5:17 lists the consequences of disobedience
and rebellion against God, and among them is the fact that their
eyes have grown dim. This may be seen as darkness that is
a
direct result of sin, or as the darkness of old age that man
acquires after long years of opposing God. In either case the
darkness has no independent existence and is not hostile to God,
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If anything, the passage implies that God is responsible for
this state.
The author of Ecclesiastes closes his book with a refer
ence to the inevitable, approaching old age; "In the day uhen
the keepers of the house tremble, and the strong men are bent,
and the grinders cease because they are feu, and those that
look through the uindous are dimmed" (Eccl. 12:3), Here the
dimness is connected uith the poor eyesight of old age. There
is no evidence that darkness is understood as being an uncreated
force. The implication is that this is a feature of the created
world in uhich men live and uhich is a part of God's order.
Conclusion
The word ~^ UJ TJ a a physical darkness is viewed in the
Old Testament as having its origin in God, as characterizing the
presence of God, as an instrument of God, as a state resulting
from the covering of dirt, as a hiding place, and as blindness.
In none of these passages is there any evidence that darkness is
an ontological force competing with God, Darkness is not pic
tured as ever having an independent, uncreated existence, nor is
it ever personified. These texts run from what conservative
scholarship sees as the very earliest tradition and writings of
Israel down through the Exile, At no time does any author
suggest darkness represents a dualism in the universe. And on
numerous occasions darkness was seen either as created by God
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or under His absolute control for His oun specific purposes.
Special attention should be given to the later references
to physical darkness, i.e., to the books in uhich darkness is
also used in a figurative sense. In these passages the tempta
tion to slip into a dualism or a personification of darkness
uould be greater than in the earlier literature. Houever, care
seems to have been taken not to allou this, and any dualistic
elements have been excluded. There is no confusion of concepts,
even after the appearance of darkness used in a figurative
sense.
II. FIGURATIUE DARKNESS
Darkness \^~~IJ UJ 77 is used in a figurative sense (1) as
an instrument of God, (2) as a spiritual state from uhich God
delivers man, (3) as closely related to evil, (4) as confusion,
(5) as ignorance, and (6) as characteristic of death or sheol.
Darkness as an Instrument of God
In a very significant passage Job speaks of God being
responsible for darkness. "He has ualled up my uay, so that I
upon my paths"cannot pass, and he has set darkness|~TJ UJ 71
(Job 19:8). This verse is of crucial importance in any attempt
to understand the concept of darkness in Job. All other
references must be seen in the lignt of Job's belief that God
is responsible for the darkness and that it is serving His
purposes. This picture uill allou no room for darkness as an
independent force opposing God, God is the cause of the dark
ness and is in complete control of it. Job's friend, Eliphaz,
must be understood in the light of this context, "Your light
is darkened j^T) lO VTj, so that you cannot see, and a flood of
uater covers you" (Job 22:11).
Again in Job 12:25 darkness is a condition into uhich
God allous men to come. He takes auay the understanding from
the chiefs of the people of the earth and makes them to uander
in a pathless uaste. "They grope in the dark uithout light"
(Job 12:25). Darkness is an instrument of God for punishment,
and it is under His absolute sovereignty. There is no sugges
tion of an ontological element competing uith God.
Similarly, in Job 5:14 God does not allou men to go their
oun uay uithout serious consequences.
He frustrates the devices of the crafty,
so that their hands achieve no success.
He takes the uise in their oun craftiness;
and the schemes of the uily are brought to a quick end.
They meet uith darkness ^Tf uJ tt] in the daytime,
and grope at noonday as in the night (Job 5:12-14),
Darkness appears as an element used by God uhen the crafty plot
their oun schemes. There is no evidence that darkness is seen
as being an uncreated force, hostile to God. It does appear as
being under the control of God. The text uill not support any
concept of the presence of a metaphysical dualism.
David cries for help from those uho persecute him and
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requests of God concerning his enemies that He "let their uay be
dark and slippery." David clearly conceives of darkness as
being under the complete control of God, so that He can use it
as an instrument of punishing the adversaries of His servant.
It is difficult to discover any trace of a dualistic philosophy
connected uith darkness.
Isaiah pictures darkness as part of the judgment of God
upon Judah. In that day "if one look to the land, behold, dark-
and distress; and the light is darkened]^1[ UJ Tyj
by its clouds" (Isa. 5:3D), The verse implies God is using
darkness as His instrument and therefore. His dominion over it
is not to be questioned. There is no suggestion that darkness
is an ontological force in opposition to God.
Closely parallel is Isaiah 59:9 uhere Israel's confession
of her sin has resulted in the judgment of God. "Therefore
justice is far from us, and righteousness does not overtake us;
ue look for light, and behold, darkness |^~^| LLl TTj, and for
brightness, but ue ualk in gloom." Darkness is a condition in
uhich God allous men to go as a consequence of their disobedi
ence. Houever, darkness is not personified; nor does the text
speak of an uncreated element, hostile to God.
The same judgment is pronounced against merciless
Babylon. "Sit in silence, and go into darkness|^~T| UJT\*I1^, 0
daughter of the Chaldeans" (Isa. 47:5). Again there is no
evidence that darkness is anything but an instrument of the
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judgment of God, The text does not demand that an independent
element be seen in darkness. Indeed, the luhole passage is meant
to convey the absolute sovereignty of God over things, including
the mighty Babylon, By implication darkness would fall under
His dominion as well.
The condition of men who consult mediums and the wizards
rather than God is most naturally understood as a judgment of
God upon them.
They will pass through the land, greatly distressed and
hungry; and when they are hungry, they will be enraged and
will curse their king and their God, and turn their faces
upward; and they will look to the earth, but behold, dis
tress and darkness ^71 3 UJ Tj], the gloom of anguish; and
they will be thrust into thick darkness [ Tj ^ ^
(Isa, 8:21,22), L "t -
- J
Darkness is closely connected with distress, and both appear as
a spiritual condition resulting from failure to trust God,
There is no evidence that darkness is an independent or autono
mous element, or that it is hostile to God,
The author of Lamentations views himself as under the
wrath of God, "I am the man who has seen affliction under the
rod of his wrath; he has driven and brought me into darkness
L J tT] without any light" (Lam. 3:1-2). Here darkness is
clearly an instrument which God uses to punish men. There is no
question that it is under the sovereignty of God, The text
hints of no uncreated elements that would imply a dualistic
point of view.
Thus it is seen in these passages that darkness is often
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viewed as an instrument of God, and frequently, as an instrument
of judgment. There is no evidence that figurative darkness
takes on an ontological existence of its own or that it is ever
pictured as a recalcitrant force opposing God. Finally, dark
ness is never personified.
Darkness as a Spiritual State from LJhich God Delivers Man
David appears to refer to his own spiritual condition in
II Samuel 22:29 and in the parallel passage Psalm 18:29. "Yea,
thou art my lamp, D Lord, and my God lightens my darkness
^^3uj>T^" (II Sam. 22:29). The implication is that spiritual
darkness is a result of the lack of the presence of God. The
same line of thought is seen in another psalm. "Light rises in
the darkness j^~n uill j^for the upright; the Lord is gracious,
merciful, and righteous" (Ps. 112:4). In both passages darkness
is pictured as representing a state in which the presence of God
is absent, and light seems to characterize His presence. In
neither case does darkness appear as an uncreated force which is
hostile to God.
Job longingly speaks of days gone by when God watched
over him: "Uhen his lamp shone upon my head, and by his light I
walked through darkness Tl] " (Job 29:3). Here darkness
appears connected with seasons of spiritual distress. Distress,
as the result of rebellion against God, is also pictured in
Psalm 107:10-l't .
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Some sat in darkness uj tT] and in gloom,
prisoners in affliction and in irons,
for they had rebelled against the uiords of God,
and spurned the counsel of the Most High,
Their hearts were boued doun uith hard labor;
they fell doun, uith none to help.
Then they cried to the Lord in their trouble,
and he delivered them from their distress;
He brought them out of darkness ["T] "ti ryl anr^ gloom,and broke their bonds asunder (Ps, 107:10-14).
Darkness in both passages is connected uith uhat appears to be
spiritual distress, but both passages also indicate that God has
pouer to deliver men from this peril, God is seen as in
absolute control, and there is no reason to vieu darkness as an
ontological force in opposition to Him, In neither place is
darkness personified.
In a similar passage the prophet Micah shous his depen
dence upon God in times of difficulty, "Rejoice not over me, 0
my enemy; uhen I fall, I shall rise; uhen I sit in darkness
~T) T\ ^ , the Lord uill be a light to me" (Mic.7:8), Again
darkness is pictured as a state of spiritual distress in uhich
Micah is confident that the Lord uill manifest His presence as a
guide. There is no suggestion that darkness has an autonomous
existence or that the prophet holds a dualistic philosophy con
cerning this element. On the contrary, God obviously has com
plete control and pouer over the situation, including the
darkness.
There are several passages in Isaiah uhich speak of the
coming of a Messianic king or a servant of God uho uill redeem
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men from their condition of spiritual darkness.
The people uho ualked in darkness f~r| u)Tl*3l\
have seen a great light; L ~J
Those uho duelt in a land of deep darkness,
on them has light shined (Isa, 9:2).
I am the Lord, I have called you in righteousness,
I have taken you by the hand and kept you;
I have given you as a covenant to the people,
a light to the nations,
to open the eyes that are blind,
to bring out the prisoners from the dungeon,
from the prison those uho sit in darkness pT^ v>It\
(Isa. 42:5-7). 1 ^ ^ \
And I uill lead the blind
in a uay that they knou not,
in paths that they have not knoun
I uill guide them,
I uill turn the darkness u\ il\ before them into light,
the rough places into level "ground.
These are the things I uill do,
and I uill not forsake them (Isa, 42:15),
It is the servant uho is "saying to the prisoners, 'Come forth,'
to those uho are in darkness |^~T] UjVl^, 'Appear,' They shall
feed along the uays, on all bare heights shall be their pasture"
(Isa. 49:9). In these references darkness appears to represent
a spiritual state of men uho are outside the presence of the
revelation of God; it is not a position of being in fellouship
uith God. Nevertheless, darkness is not seen as being an
ontological force uhich is hostile to Yahueh. The author does
not reveal any tendencies touard a metaphysical dualism uhen he
speaks of darkness.
The prophet speaks in the same vein in some closely
related passages. He refers to God's future deliverance of His
S2
people in uhich darkness is closely aligned uith spiritual dark
ness, "In that day the deaf shall hear the uords of a book,
and out of their gloom ^ ^ K and darkness ^~[J ul T] /jJ
the eyes of the blind shall see" (Isa, 29:18). Another future
reference pictures the presence of God as the antithesis of
darkness.
Arise, shine; for your light has come,
and the glory of the Lord has risen upon you.
For behold, darkness [ uJ fl T^^shall cover the earth,
and thick darkness z' j] ^ aJ] ^^^e peoples;but the Lord uill arise upon ~yDu,
and his glory uill be seen upon you (Isa, 60:1-2).
In both texts God appears as sovereign over this spiritual
state. There is no evidence that darkness uas meant to be
understood as implying a metaphysical dualism. The firmness of
God's control over the situations appears to exclude any such
concept,
Isaiah 50:10 contrasts ualking uith the Lord and obeying
His servant uith living in spiritual darkness. If a man is doing
the former, the latter is not his current situation, "Uho
among you fears the Lord and obeys the voice of his servant, uho
ualks in darkness ~\[ llATl "^Jl^ and has no light, yet trusts in
the name of the Lord and relies upon his God?" (Isa, 50:10).
Again darkness is not vieued as suggesting any philosophy of
dualism. It could have easily been personified in this text,
but it is not. Perhaps this fact reflects the author's care to
avoid any dualistic implications.
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If Judah will turn from some of her current practices,
then Isaiah states that the Lord uill appear as her guide.
If you pour yourself out for the hungry
and satisfy the desire of the afflicted,
then shall your light rise in the darkness Lp T\ 3^
and your gloom I 77 JJ 'y yC\ be as the noonday.
~
And the Lord uill '^uide you continually,
and satisfy your desire uith good things,
and make your bones strong (Isa, 5B:lD-lla),
Darkness appears to be associated uith the absence of the
guidance of God, Houever, it does not carry any connotations of
an autonomous existence. The presence of a dualistic concept of
darkness is not to be found in evidence.
Thus darkness is frequently pictured as a spiritual state
outside the presence of or the knouledge of God, From this con
dition God does deliver men and this implies His dominion and
control over darkness as a spiritual state. At no time does
darkness appear as an ontological force competing uith God, nor
is it ever personified. The evidence does not uarrant any
suggestion of the presence of a philosophy of dualism.
Darkness Closely Related to Evil
Proverbs speaks of men uho are a part of the uay of evil,
men of perverted speech "uho forsake the paths of uprightness to
ualk in the uays of darkness ^~T> uJ^Tl^, uho rejoice in doing
evil and delight in the perverseness of evil" (Prov. 2:13-14),
The paths of uprightness are contrasted uith the uays of dark
ness, but darkness is never personified. l\Jor does the text
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demand that darkness is an ontological force, operating in
conflict uith God. Darkness is a condition or state in uhich
men live, but has no independent existence.
An evil situation is pictured in Ecclesiastes in uhich
a man's days are spent in darkness.
This also is a grievous evil: just as he came, so shall
he go; and uhat gain has he that he toiled for the uind,
and spent all his days in darkness ["^ LOTl ^Tj and grief,in much vexation and sickness and resentment?
(Eccl, 5:16-17).
Darkness is connected uith grief, vexation, sickness, and
resentment. It has no autonomous existence. There is no
evidence of a dualistic philosophy connected uith darkness in
the uriter's mind.
Judah is to be exiled for unfaithfulness and Isaiah
catalogues her sins. One is the perversion of standards.
Uoe to those uho call evil good and good evil,
uho put darkness u> for light
and light for darkness "T";^ 71 /M*
uho put bitter for sueet >- ��
and sueet for bitter I (Isa. 5:20).
Darkness is closely paralleled uith evil and bitter, but it is
never personified. It never takes on an independent existence
of its oun. The evidence does not demand the presence of a
metaphysical dualism.
So even in passages that have darkness closely related
to evil, care seems to have been taken not to paint darkness uith
any metaphysical connotations. Darkness is never personified,
and a dualistic point of departure uould make personification
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very easy in these passages. The texts just do not demand that
darkness be seen as an uncreated force, hostile to God,
Darkness as Confusion
The Lord speaks to Job out of the whirlwind: "klho is
this that darkens |^~\^ L\_j Tl counsel by words without know
ledge?" (Job 38:2), The question is, who confuses the issues
without knowing what he is talking about, A man may confuse or
darken counsel, but this does not imply darkness is an autono
mous element which opposes God, There are no implications of
dualism in this verse.
Darkness as Ignorance
Job's friend, Elihu, requests that he consider men in the
light of the wondrous works of God, Against the backdrop of
the majesty of Yahweh, Elihu exclaims, "Teach us what we shall
say to him; we cannot draw up our case because of darkness
out the finiteness of man, Man is so far below the greatness of
Yahweh that he does not even know enough to present his case.
Darkness in this case means lack of knowledge or ignorance.
There is no implication, however, that darkness has an ontologi
cal existence apart from God, Darkness as ignorance does not
suggest a dualistic point of view.
The :-salmist pictures God holding judgment in the divine
council. He calls men to give justice to the weak and deliver
(Job 37:19), The verse appears designed to point
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them from the hand of the uicked. Because "they have neither
knowledge nor understanding, they ualk about in darkness
~^ \A^T^ ^ ; all the foundations of the earth are shaken"
(Ps, 82:5). Darkness is clearly connected uith lack of knou
ledge and understanding, Houever, darkness in this passage does
not demand to be seen as an uncreated element in the universe,
hostile to Yahueh. There is no reason to believe the uriter
sau darkness as representing a metaphysical dualism.
Folly as the opposite of uisdom is also closely related
to darkness in Ecclesiastes 2,
Then I sau. that uisdom excels folly as light excels dark
ness I ~T| uJ ^1 !� The uise man has his ,eyes in his head,
but the fool ualks in darkness ^T] and yet I
perceived that one fate comes to all of them
(Eccl. 2:13-14),
The author is using a comparison of opoosites in uhich darkness
appears as a lack of uisdom. There is no suggestion, houever,
that darkness is an ontological element or that it is in
opposition to God. The text demands no philosophy of dualism.
Darkness of Sheol
Hannah, in her song of praise, speaks of the pouer and
nature of God. "He uill guard the feet of his faithful ones;
but the uicked shall be cut off in darkness u!jT\'^; for
not by might shall a man prevail" (I Sam. 2:9). The passage is
not clear, but darkness may refer to sheol. It might equally
well be a spiritual condition into uhich man is thrust because
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of his wickedness. In either case the text does not demand that
darkness represent an independent, uncreated element which is
hostile to God, It most likely is simply a characteristic of
sheol. This verse is the earliest use of the concept of dark
ness in a figurative sense in the Did Testament,
Job's friend, Eliphaz, views darkness as characterizing
death or sheol.
He does not believe that he will return out of darkness,
and he is destined for the sword.
He wanders abroad for bread, saying, "Uhere is it?"
He knows that a day of darkness f Tl U}T\|is ready at his
hand; . . ,
he will not escape from darkness uiTlK
the flame wil dry up his shoots, ^
and his blossom will be swept away by the wind
(Job 15:22-23, 30),
Although darkness is a figure of death, it is not personified,
nor does the evidence demand it be seen as having an autonomous
existence.
Psalm 88 even more clearly relates darkness to sheol.
Thou hast put me in the .depths of the Pit,
in the regions dark [Q 3 uJ T\ a':il_] and deep (Ps, 88:6),
Is thy steadfast love declared in the grave,
or thy faithfulness in Abaddon? ' � � ~^
Are thy wonders known in the darkness ^~T) Ui Tl �
or thy saving help in the land of forgetfUlness"?
(Ps, 88:11-12),
Thou hast caused lover and friend to shun mej
my companions are in darkness \^~\\ Lj-^ Tl Oj(Ps, 88:18),
IMothing requires the reader to attribute a philosophy of dualism
to this author. Darkness is simply a characteristic of the
grave. There is no hint that it possesses an independent
68
existence apart from God.
Proverbs 2G:20 refers to one uiho curses his father and
mother with the words: "His lamp will be put out in utter dark
ness," The verse may suggest the darkness of death or sheol,
but it may also be seen as an instrument of God. Perhaps the
two are not mutually exclusive. In any case there is nothing
to suggest darkness is being pictured as an ontological force
in competition with God.
The author of Ecclesiastes apparently associates darkness
with death or sheol. "For it comes into vanity and goes into
covered" (Eccl. 6:4). "For a man lives many years, let him
rejoice in them all; but let him remember that the days of dark-
(Eccl. 11:8). Darkness is not personified in either text, nor
is is viewed as having an autonomous existence. The evidence
does not point to any dualistic elements in the composer's
viewpoint.
Thus darkness is associated with death or sheol, but it
never assumes an independent existence. It is never personi
fied, nor is it pictured as a hostile or recalcitrant element
opposing God. This figurative use of darkness would have been an
easy point from which the Hebrew writers could have moved into a
philosophical dualism by giving darkness an autonomous exis
tence. It appears from the evidence that they carefully
name is
uill be many. All that comes is vanity"
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refrained from doing that.
Conclusions
The term as figurative darkness is used in a
variety of uiays in the Old Testament, It is seen as an instru
ment of God, as a spiritual state from which God delivers man,
as sometimes used in close proximity with the term evil, as
confusion, as ignorance, and as a characteristic of death or
sheol, Mone of the passages which use the concept of "darkness"
in a figurative way demand that it be viewed as an uncreated
force in opposition to God. The evidence does not support a
theory of metaphysical dualism connected with the concept of
darkness. Darkness is never personified, nor does it ever take
on an autonomous existence. There is no reason to view the
concept as anything but an element of the created order.
It is quite significant that although darkness comes to
be used in a figurative or spiritual sense, it never moves into
the realm of the personified, nor does it ever acquire an
independent existence of its own. The biblical authors appear
to be at considerable pains not to admit any philosophical
dualism into their thinking.
This may be reflected also in the failure of the writers
of what has been considered by traditional scholarship as the
early Old Testament literature to employ the word in a figura
tive sense. In the earlier periods of Israel's history a
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strong insistence on a monotheism that made Yahueh the sole
Cause of everything could uell account for their reluctance to
ever use darkness in anything but a natural or physical sense.
It may be they uere using extra precautions to insure that no
dualism in their thinking uas ever implied. Later uhen they
uere more sure of their position as established, then darkness
could be used in a figurative sense uithout appearing to
suggest a metaphysical dualism.
CHAPTER \J11
A STUDY OF SEV/ERAL HEBREU SYMOIMYMS FOR DARKNESS
In addition to the three major Hebreu uords studied in
Chapters IV/, V/, and WI, there are several other terms uhich
sometimes translate the concept of darkness. Each of these uill
be given consideration in the passages uhere they mean darkness;
uhere they refer to other concepts, these uill only be noted.
I. A STUDY OF "n _JJ
The uord "i^ �[ '_l3 is used tuice in the Old Testament,
T
once as a reference to physical darkness and once as a reference
to the figurative darkness of sheol.
Amos speaks of God as the creator.
For Ic^ he uho forms the mountains, and creates the uind,
and declares to man uhat is his thought;
uho makes the morning darkness TTI �l ' Jj] ,
and treads on the heights of the ^earth�
the Lord, the God of hosts, is his name! (Amos 4:13),
One of God's abilities is to make the morning into darkness.
This reference to physical darkness places it under the absolute
control of God. There is no suggestion that darkness is an
uncreated force, hostile to God.
In a passage in Job,T\ *_A3is used along uith all three
major uords for darkness: "Before I go uhence I shall not
return, to the land of gloom \^ uJi and deep darkness
^Jl ^ O ^ the land of gloom \^ Q ^ jjl^and chaos, uhere
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light is as darknessj^ V ^ (Job 10:21-22). The reference
is to the darkness of sheol, Houever, the evidence does not
present darkness as having an autonomous existence, nor is it
personified.
In neither text is there any room for attributing a
philosophy of dualism to the author.
II. A STUDY OF 111?
The term ) [p> normally means "black" and is occasion
ally translated "mourn" or "mourning," Once it is translated
"heavily" and five times as "darkness,"
Joel uses this uord tuice to refer to the coming "day of
the Lord." Here the physical darkness uill be an instrument of
judgment in God's hands. "The earth quakes before them, the
heavens tremble. The sun and the moon are darkened [^"A '~1 ^ "p'^t
and the stars uithdrau their shining" (Joel 2:10). "The sun and
the moon are darkened ~)^ ~p] ' stars uithdrau their
shining" (Joel 4:15). God appears to be in complete charge of
the elements and there is no hint that darkness is vieued as an
independent force in opposition to God,
Darkness in a figurative sense is also used by God as an
instrument of punishment for the prophets uho have dealt falsely
uith Israel,
Thus says the Lord concerning the prophets
uho lead my people astray,
uho cry "Peace"
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when they have something to eat,
but declare uiar against him
uho puts nothing into their mouths.
Therefore it shall be night to you, uithout vision,
and darkness |_T1 3 uJ Til to you, uithout divination.
The sun shall go dou^n upon "the prophets,
and the day shall be black 3"p\ovBr them (Mic, 3:
5-6),
^
The darkness uill prevent them from understanding or knouing
God's uill, for God uill not ansuer them. Darkness is used by
God and appears under His absolute control, IMothing in the
passage suggests darkness uas thought of as an uncreated
element. There is no reason to attribute a philosophy of
dualism to the prophet.
Darkness as an element of God's jusgment also appears in
Ezekiel. Here the prophet is commanded to raise a lamentation
over Pharaoh, king of Egypt, upon uhom God is going to bring
judgment,
Uhen I blot you out, I uill cover the heavens,
and make their stars dark j^'- Il~^) ~1 V? ^V) '
I uill cover the sun uith a cloud,
and the moon shall not give its light.
All the bright lights of heaven
uill I make dark L ^ T? ' ^ ^ 'AJover you,
and put darkness [_ ~^ Liji'Tl^ upon your land,
says the Lord God (Ezek. 32:7-8).
Darkness, as God's instrument of judgment, is pictured as under
the complete control of the Almighty. There is no evidence that
the author intended to imply a metaphysical dualism.
Thus in every passage uhere f 1p is translated as
darkness, it is vieued as an instrument of God's judgment. At no
time is there any hint of a dualistic philosophy. Darkness is
74
never personified, nor does it ever appear as an uncreated
element in conflict uith God.
III. A STUDY OF ~n ^ A3
The term ^ is used three times in Ezekiel to
~r -r
-
mean tuilight. In Genesis 15:17 it refers to the physical
darkness of the setting sun. "LJhen the sun had gone doun and it
uas dark ^71 ^ behold, a smoking fire pot and a flaming
torch passed betueen these pieces" (Gen. 15:17). There is no
evidence to believe darkness here is any different from the sun
in that both are elements of the creation, ijothing suggests
darkness has an autonomous existence. There seems to be no
indication of a dualistic point of vieu in this text.
IW. A STUDY OF
� -r
Ezekiel refers to 4" ^ ^ as a shadouing shroud (Ezek,
� T
31:3). In Nehemiah the passage means nighttime uas approaching,
Uihen it began to be dark ^ ^ gates of
Jerusalem before the sabbath, I commanded that the doors
should be shut and gave orders that they should not be
opened until after the sabbath. And I set some of my
servants over the gates, that no burden might be brought
in on the sabbath day (IMeh, 13:19).
In this reference to physical darkness there is no hint that it
is an uncreated element, hostile to God. The evidence appears
to suggest no metaphysical dualism.
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\y. COIMCLUSIOIMS
In the several places uhere these Hebreu uords are
translated "darkness," there is no evidence to support a philos
ophy of dualism, Mone of these terms picture darkness as an
uncreated or independent element uhich is hostile to God, In
several of the passages God is clearly in control of darkness
and using it as His instrument. There is nothing to suggest
that the authors held a dualistic point of vieu.
Once again it is noted that the use of darkness in a
figurative sense does not appear before the Book of Job. (Mone
of the Pentateuchal or early historical literature pictures
darkness as anything but physical darkness.
CHAPTER Will
COMCLUSIDNS
An inductive study of the several uords used to convey
the concept of darkness reveals that these uords naturally fall
into tuo catefories. At times darkness is used to describe
physical or natural darkness, and on other occasions the refer
ence is to a figurative or spiritual use of the term. These
broad classifications are subdivided into more specific usages
of the uords,
I, CONCLUSIONS RELATING TO PHYSICAL DARKNESS
Physical darkness is used to characterize the presence
of God and the apocalyptic "day of the Lord," It also is
related to creation, to physical blindness, to earth, and to
a hiding place. At times it is pictured as having its origin
in God and as being an instrument of God; houever, in other
places it appears uithout any direct, stated reference to God.
In none of these references is physical darkness ever seen as
an uncreated element, hostile to God, There is nothing in the
evidence to suggest any trace of dualistic thinking in the
minds of the several authors. Darkness is not pictured as
having an independent existence of its oun; on the contrary, the
material clearly vieus darkness as having its origin in God
(II Bam, 22:12; Ps, 18:12; Isa, 45:7). In addition.
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the fact that darkness is frequently used by God as His
instrument (Gen. 15:12; Ex. 10:14-15; Ps. 105:28; Amos 5:18-20;
8:9; jer. 13:16; Ezek. 32:7-8; Job 12:22; 20:26; Ex. 10:21-22;
Josh. 24:7) makes it very difficult to vieu darkness as anything
but an element of creation for uhich God is responsible. It is
also hard to see darkness as an uncreated hostile force uhen it
is clearly used as a characterictic of the presence of God
(Ex. 20:21; Deut. 4:11; 5:22; I Sam. 22:10; Ps. 18:9; I Kings 8;
II Chr. 6; Ps. 97:2; Job 22:13-14). It is unlikely that God
uould choose an opposition element in the universe to symbolize
His presence before men. It is difficult to escape the con
clusion that darkness is not only not an uncreated, hostile
force, but that it is in fact an element of God's created order
and completely under His sovereign control. The references to
physical darkness provide no room for the presence of a
dualistic point of vieu,
II, CONCLUSIONS RELATING TO FIGURATIUE DARKNESS
Figurative darkness is used as a symbol of a spiritual
condition of man and as a state out of favor uith God. At times
it is closely related to evil, and it also characterizes death
or sheol. Elseuhere it refers to confusion and ignorance, in
addition to being pictured as an instrument of God, frequently
related to judgment. Only a single reference (Job 3:1-6) of the
figurative uses of darkness is open to an interpretation that
76
iiJQuld allouj darkness an ontological existence of its oun. And
"this passage does not absolutely demand that darkness be seen as
an independent element; it may, in fact, be simply a state out
of favor uith God, But for this possible exception, figurative
darkness is never vieued as an ontological force in opposition
of God, Darkness is never personified, nor is there any trace
of a philosophy of dualism in these several passages. The
evidence does not support a theory of metaphysical dualism in
connection uith the concept of darkness. On the contrary, the
references in uhich darkness appears as an instrument of God
(Jer. 13:16; Ezek, 34:12; Job 19:8; 22:11; 12;25; 5;14; Isa.
5:30, 59:9; 47:5; 8:21-22; Lam, 3:1-2) reflect an attitude that
darkness is an element of God's created order, and therefore,
under His complete dominion. The evidence lends no support to
any theory in uhich a metaphysical dualism is connected uith
darkness. Figurative darkness does not picture the concept as
having an ontological existence of its oun, nor does it reveal
darkness as a hostile force in opposition to God.
It is significant that, although darkness comes to be
used in a figurative sense, it never shifts into the realm of
the personified, nor does it ever acquire an autonomous exis
tence of its oun. The biblical uriters appear to be at consid
erable pains not to admit any aspect of a dualistic philosophy
into their thinking.
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III. SIGNIFICANCE OF DATES DF THE LITERATURE
It is to be noted that the passages uihich refer to
physical darkness are to be found in the Pentateuchal literature
as ujell as in the historical, poetical, and prophetical litera
ture. Traditional scholarship has dated the Pentateuch from the
time of Moses, and the books of Joshua, Judges, and I and II
Samuel soon after the events uihich they record.^ Uith this
scheme of dating, the references to physical darkness occur in
the earliest literature of Israel and run through the propheti
cal writings of the Exile.
The passages, however, which refer to darkness in a
figurative sense are not found in the Pentateuch, Joshua, or
Judges. The earliest figurative use of darkness is in the "Song
of Hannah" in I Samuel, and the extensive use of darkness in a
figurative sense does not begin before the writing of Job and
the Davidic Psalms. Even the most conservative scholars do not
date this material before the tenth century. Thus the earliest
of Israel's literature, according to traditional dating, does
not use darkness in a figurative or spiritual sense. In these
earlier periods of Israel's history their strong insistence on a
monotheism that made Yahweh the sole Cause of all things could
Gleason Archer, A Survey of Old Testament Introduction
(Chicago: Moody Press, T964); Edward J. Young, An Introduction
to the Old Testament (London: The Tyndale Press, 1964).
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'''ell account for cheir reluctance to ever use darkness in any
thing but a natural or physical sense, While fighting this
intellectual battle, the Hebrews could have taken extra pre
cautions to insure that no suggestion of dualism be implied in
their thought. Later when this monotheistic position was more
firmly established, then darkness could be used in a figurative
sense without appearing to suggest a metaphysical dualism.
It is interesting to observe that even after darkness
comes to be used in a figurative sense, it never slides the next
step into the realm of personification, a phenomenon already seen
to be common in the ancient iMear East. Also of significance is
the fact that after darkness comes to be used in a figurative
sense, it also continues to refer to physical darkness without
any noticable confusion of the two modes of usage. The two uses
of darkness appear to be clearly distinct in the minds of the
writers.
lU. SUMMARY OF SIGNIFICANCE FOR GENESIS 1
The evidence from this investigation does not support the
contentions of Jacob and Childs concerning the presence of dual
ism in the creation story. On the contrary, the conclusions of
this study lend weight to the conviction that at the creation
God is viewed by the Hebrew writer as the sole cause of all
things. The mass of evidence excludes the possibility of the
presence of dualism in connection with the concept of darkness
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throughout the Old Testament, and this makes it quite difficult
to see darkness in the creation as an uncreated, hostile force,
which would indicate the presence of dualism.
\J. AREAS FOR FURTHER RESEARCH
If Genesis 1 excludes all dualism, the question arises as
to hold Israel accounted for the presence of evil in the world.
It has been seen that this was a prime consideration for the
position of a dualism in the ancient world. The answer to such
a question lies outside the scope of this paper. However, the
answer may be indicated by Bernard Anderson:
It must be reiterated that Biblical monotheism tolerated no
thoroughgoing dualism which traces the origin of the
historical conflict between God and evil back before man to
creation, in which case evil would be coexistent with the
divine. The evil with which the Bible deals primarily is
the evil which comes after God's Creation, the evil which
spoiled and corrupted the creation which came from God with
his approving judgment, "very good" (Gen. 1:3), Evil is
the fruit of the freedom of the creature, ^
This same approach is taken by the Jewish scholar K. Kohler,
who believes that good and evil, and light and darkness, emanate
alike from the Creator. He sees no room for the belief in a
creative principle of good and a destructive principle of evil,^
Bernard Anderson, Creation Uersus Chaos (IMew York:
Association Press, 19S7), p. 166.
^K. Kohler, Jewish Theology (IMew York: The Macmillan
Company, 1923), p. 178.
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Evil, as he views it, comes from the free mill of man, uho is
It
endoued uith the pouer of rebelling against the uill of God,
These men suggest, then, that since monotheism excludes the
possibility of dualism, the ansuer to the problem of evil must
be sought in a different realm, viz, , the free uill of man.
Another area of possible research uould be the continued
development of the concept of darkness from the position of the
Old Testament, uhich excludes any trace of dualism, to the
approach of the intertestamental period and the l\leu Testament,
uhich appear to suggest a possible relative dualism betueen
light and darkness. It may be that thinking concerning darkness
(and light) has been conditioned by a relative dualism from
these later periods. Possibly the vieu of darkness of the
intertestamental period and the i\)eu Testament has been read back
into the Old Testament, causing men to see the presence of a
dualistic point of vieu uhich, in fact, uas not held by the Old
Testament uriters.
Ibid. , p. 190
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